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the past decade, archaeology and linguistics have provided the bases for some impressive reconstructions of the early history of those parts of eastern Africa dominated by pastoral societies.1 In some instances, fascinating correlations between the archaeological record and linguistic reconstructions have been attempted. Simultaneously, the use of oral traditions in such reconstructions has tended to fade into the background. Recently, however, some important challenges have been raised. It has been argued, for instance, that supposedly ancient 'proto-languages' of linguistic reconstructions may often represent a much more recent phase. Likewise, seemingly detailed pictures of cultural and economic developments in a given area derived from linguistic sources have sometimes been starkly contradicted by archaeological data. A number of suggested equivalences between archaeological cultures and specific language groups have also been rejected, and even the wisdom of trying to establish such archaeological-linguistic correlations at all has been questioned.2 Suddenly our image of the early history of these regions appears disappointingly less vivid than it was a short time ago. In light of this, it might be worth while to give oral traditions a closer look. Admittedly these lack the chronological depth of archaeological and linguistic sources, and often present difficult problems of interpretation. Nevertheless they can make a more valuable contribution to reconstructions of the African past than often seems to be realized. In this paper I wish to demonstrate that Turkana traditions of origin and expansion represent not only a surprisingly sophisticated rendering of an extremely complex process, but also clearly point to certain factors in the development of East African pastoralism which archaeological and linguistic methodologies have only recently begun to identify.
In response to an outsider's general inquiry about their 'origins', most Turkana will respond by relating the widely known tale of Nayece and the lost bull. The story tells of eight young men who travel eastwards from the country of the Jie in Karamoja District of north-eastern Uganda tracking a lost bull of a specific shade of grey, engiro. Descending the escarpment which now serves as the border between Uganda and Kenya, the young men arrive at the headwaters of the Tarash River. There, at a hill called Moru Anayece ('Nayece's Mountain'), they find the bull living with Nayece, an old woman, who had also come from Karamoja to gather wild fruits. She welcomes the young men by kindling a fire for them and shows them around the area, which 28 JOHN LAMPHEAR they find to their liking. The young men return to the country of the Jie, collect additional young men and girls, and drive herds of livestock back to the Tarash, as though moving to dry-season cattle camps. They decide to remain permanently in the new area, and thus become the Turkana.3 Variants of this tale are popular and remarkably widespread throughout Africa. Some of its main elements appear in the traditions of people as far removed from the Turkana as the pastoral Fulbe of Liptako in West Africa, and, closer to home, a similar version exists among the Kaguru of Tanzania.4 Critical observers have warned that such traditions of 'origin' and early migration must be regarded essentially as political charters or cosmologies. If they have any historical content at all, they can be viewed as no more than 'a very disjointed fraction of the past'.' Thus, in his analysis of the Kaguru version, Thomas Beidelman concludes that its fundamental message is soc"Il, rather than historical. The kindling of fire by the 'old woman' for the 'young men', for example, is seen by Beidelman as symbolic of a primal socialization process by which the foundation of an ordered society is conceived. In the same way, the Turkana version certainly provides them with a vivid idiom of corporate identity, and it also contains a rather subtle message regarding the importance of elders in counteracting dangerous fissiparous tendencies always present in the mobile, egalitarian pastoral societies of East Africa. But it also contains some valuable historical information.' For example, 'Nayece' and the 'young men' can be seen as representing the two main subdivisions of the 'Ateker' branch of the eastern Nilotes to which the Turkana belong, a view supported by archaeological and ethnographic data. The tradition also can be regarded as a remarkably concise rendering of a complex process by which Ateker foraging expeditions and cattle camps gradually began to exploit the upper Tarash region from their bases in eastern Karamoja.7 In addition, there is most probably another element of historical interest in this tradition to which we shall turn shortly.
A number of other less 'formal' traditions concerning the early Turkana settlement at Moru Anayece also exist. While these lack the vivid drama of the 'Nayece/lost bull' saga, they do convey, in a prosaic, straightforward way, more information of historical significance. Thus, the developing community is said to have formed itself into two 'major parts', the Curo and the Monia, based on the two Ateker subdivisions. 
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The owners of those strange creatures -which were the first camels the Turkana had seen -seemed as alien to the Turkana as the animals they herded. The Turkana saw them as 'red' people, partly because of their lighter coloured skins, and partly because they daubed their hair and bodies with reddish clay. They gave them the name 'Kor', the same term still applied to the Maaspeaking Sampur ('Samburu'). Traditions agree they were very numerous and lived in close pastoral association with the 'Rantalle' and 'Poran', the names used for the Cushitic-speaking Rendille and Boran. All three groups herded a variety of livestock, but the Cushites specialized in camels and the Kor in cattle. Together they controlled most of the country stretching out before the Turkana to the east.
On Moru Assiger, even closer to the middle Tarash, was another community of 'red people', the Siger, after whom the highlands were named. They too are pictured as a heterogeneous, multi-lingual confederation, including Southern and Eastern Nilotic-speakers, and those who spoke Cushitic dialects. They herded a distinctive type of long-horned black cattle and it was said they once held most of the surrounding country until the Kor and their allies came up from the south and took it from them. In the process, the Kor and Siger had blended to some extent. Many Siger had been absorbed by the Kor, ultimately to become part of the ritually-important Masula section of the Sampur, and there were Kor clans settled with the remnant Siger who held out on Moru Assiger. 2 In all likelihood, the Siger represented a surviving pocket of what I have termed 'old style' pastoral communities which once had been common in East Africa. From the archaeological record, a pattern of complex socio-economic interaction between a wide variety of earlier East African societies, in which multi-lingualism in various Cushitic and Nilotic dialects was probably the order of the day, can be deduced. While ideologically committed to pastoralism, these societies often had to combine stock rearing with hunting and farming to survive. In my view, these early pastoralists can be associated with the legendary 'Sirikwa' recalled in the traditions of many present-day communities of East Africa."3
The same long-horned black cattle of the Siger feature in traditions concerning other communities with a Sirikwa association, including another multi-lingual group called the 'Oropom' in southern Karamoja. While the cattle may thus represent a kind of 'oral shorthand' to identify these 'old style' pastoralists, they may well be of actual historical significance too. Nicholas David has suggested that the dramatic expansions of eastern Nilotic populations in the second half of this millennium was stimulated by their acquisition of thoracic-humped Zebu cattle. In comparison to humpless breeds which earlier pastoralists had herded, the Zebu is a much hardier animal, more resistant to diseases and heat-stress, and with significantly lower grazing and water requirements. This, David argues, permitted the Nilotes to develop new patterns of longer-distance transhumance (typical, it may be argued, of 'new style' pastoral communities), and thus to exploit more effectively the drier environments of East Africa."4 It is possible that the 'Nayece/lost bull' story may reflect the acquisition of the Zebu by the Ateker. The light grey bull, engiro, of the Turkana tradition ' refers back', via a Jie origin tradition which also features the capture of engiro, to Longiro, 'the place of engiro', which was the ancestral 'cradleland' of the entire Ateker community in the Sudan. In other words, the tradition contains a clear message that the very 'birth' of the Ateker was intimately bound up with the 'finding' or 'capture' of this particular bull. It is probably of some significance, then (and especially given the scores of designations for cattle colours in Ateker vocabularies), that this particular light grey shade is associated with the most distinctive variety of Zebu cattle in East Africa, the Boran type. The Boran, which the Ateker cattle of north-eastern Uganda and northwestern Kenya closely resemble, is particularly well adapted to hotter and drier areas. 15 In marked contrast, the long-horned black cattle of the Siger probably should be regarded, not as humpless cattle, but as cervico-thoracic humped Sanga crossbreeds, which were distinguished by exceptionally long horns. Epstein believes that these animals were 'ubiquitous' in East Africa before the arrival of Zebu, which may not have happened until as late as the second half of this millennium. While somewhat hardier than earlier humpless breeds, the Sanga could not match the Zebu in its ability to survive under adverse conditions. This was especially true of Sanga varieties found in highland environments. Interestingly, in parts of south-central Ethiopia and in the Lake Turkana basin, these mixed-breed highland cattle tended to be of a distinctive black colour.'6
In any event, even as Turkana cattle-camps began making contacts with these alien populations and their strange livestock, the area was beset by a terrible drought, the Aoyate, 'the long dry time'. Chronological reckonings based on the generation-set system suggest a date in the late eighteenth or early nineteenth centuries, a period in which chronological reconstructions among nearby peoples also suggest there was a massive drought which afflicted much of the Rift Valley region.'7 The Siger community was decimated and began to collapse. Some abandoned their mountain and fled eastwards, but ran into even drier conditions: ' Traditions indicate that the collapse of the Siger was rapid and complete, and one is led to conclude that their attachment to the long-horned Sangas of the 'old style' pastoral era contributed to their downfall. Epstein has emphasized that such an attachment was 'social and ritual rather than economic', and that societies herding the long-horns would stubbornly resist switching over to hardier and more efficient, but aesthetically less satisfying, Zebu short-horns. We can deduce that the Siger already had been mauled by the Kor, like the Turkana another 'new style' pastoral community whose advance was fueled, in David's words, 'by Zebu cow power'. The Aoyate drought apparently decimated the long-horns salvaged by the remnant Siger on Moru Assiger, and now the Turkana, in their turn, rolled forward, again under 'Zebu cow power '.20 But from their new footholds on the slopes of Moru Assiger, the Turkana, now incorporating considerable numbers of Siger, were confronted with a radically different environment sprawling out before them. To the east dry, rugged plains dropped steadily down towards the shores of Lake Turkana in the great trough of the Rift Valley. Other arid expanses presented themselves to the north and south, displaying much harsher ecological conditions than the people who had come down the escarpment from Karamoja had ever seen before. In fact, scant rainfall and searing heat made this region the driest in all of Kenya. Except for the brackish waters of the lake, permanent water (and even adequate dry-season grazing) could only be found along the foot of the escarpment and in scattered highland areas. Cultivation in this arid land was impossible, except along the banks of the larger river courses where subterranean water could be tapped.
Inhabiting this hard country, the Kor and their allies must have presented yet another daunting obstacle. These powerful people were hardly enfeebled Siger clinging stubbornly to ancient ways of 'old style' pastoralists. It is likely that their herds did contain numbers of Sanga cattle,2" but tough Boran Zebus predominated, and valuable pastoral diversity was provided by their herds of camels, so well suited to the desert-like conditions ahead. The Turkana thus found themselves poised on the threshold of a dramatic ecological and ethnic boundary. If they crossed it, they would have to become very different Turkana indeed. must have come to represent a considerable portion of the expanding Turkana; indeed, some territorial sections were mainly formed from them. Terse traditions describing this vast expansion imply it was carried out with minimal effort, and it does appear that the Turkana thus gained most of the territory (Eturkan -'Turkanaland') they would ever control in a remarkably short span of time.27 Some traditions also give the impression that the expansion was a military one: the Putiro emerge as heroic warriors who hammer one enemy people after another into submission. Despite such traditions, and the seemingly strong military preoccupation typical of East African pastoralists, it would be misleading to regard the expansion essentially in terms of military conquest. A closer investigation reveals that the Turkana military system was, at best, rudimentary at this time. Tactical organization, such as it was, emphasized small-scale raiding activity, and was marked by an almost chivalrous code of military etiquette. Strategy was ill-defined, and grand strategy virtually nonexistent, with the elders using the generation-set system to control, rather than to mobilize, the aggressive tendencies of the younger fighting men. While some men responded to the economic incentive of military activity -the chance to build up a herd quickly -and others were attracted by the opportunity to acquire prestige, these were the motivations only of certain individuals, rather than anything approaching a collective motivation of Turkana society as a whole.28
At this point we encounter what we might term a 'second stage of Turkana origin'. A memorable tradition describes the extraordinary emergence of a leader called Apatepes: '[Originally] he lived with a pack of baboons. The 19 Interviews including T-3, T-4, T-5, T-8, T-I i, T-I2, T-I5, T-I7, T-i8, T-I9, T-20, T-54 and T-56
Perhaps a stronger dynamic in the expansion process lay in the very nature of a pastoral system such as that of the Turkana. With their characteristic mobility and fluid frontiers, constant inter-ethnic contacts and assimilations were 'in-built' into these systems, and, because of the extreme vulnerability of livestock to a host of catastrophes, they were 'inherently unstable'. Great stress could be caused both when the herds became too large for available resources and when there were too few animals to support the human population. Sometimes an attempt to solve one of the problems quickly could lead to the other, creating a vicious circle. In the case of the Turkana, this process carried with it a growing momentum which put serious pressures on groups of strangers. Some of these people, seeing themselves incapable of surviving as an independent community, decided to 'become Turkana' en masse. Bearing in mind that culture, language and genealogical descent are independent variables in such a process, then the expansion of the Turkana in some areas probably involved the large-scale assimilation of rivals who 'became Turkana' in the face of escalating pressures rather more than any direct armed invasion of a given territory by the people for whom 'Nayece', a particular light grey bull, or 'Apatepes' held some significance.29 27 Thus, it was a combination of factors from which the complex formula of Turkana expansion was derived. By the second half of the nineteenth century, however, the momentum which had so quickly allowed the occupation of most of Eturkan was abating. In some places, such as along the steep escarpment to the west, natural boundaries now marked the limits of Turkana control over grazing and water. Elsewhere, newly-evolving communities, such as the Cushitic-speaking Dasenech at the northern end of the lake and the Maaspeaking Sampur at the southern end, both composed in part from refugees displaced by the Turkana advance, were now offering a more determined resistance.
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Simultaneously, it was becoming difficult to detect any firm basis for the continuation of Turkana corporate unity. By that time, the Turkana had built up a strong attachment to their local territorial sections, and differences in dialect, dress and other cultural features were becoming apparent between them. This was especially true for those sections which had incorporated large numbers of strangers. At least two such groups, the Kebootok cultivators who lived along the Turkwel and the Bocoros fishermen who inhabited the lake shores, had been only imperfectly absorbed and continued to live a quasiindependent existence.
A fundamental change had also taken place in the generation-set system. While the Putiro were still being initiated it had been possible to convene the congregation of senior elders at Chokichok in central Eturkan. As the advance pushed further and further afield, however, such concerted action became impossible and generation-set activity came to be focused on individual local areas. The system itself took on a new form, and even the basic principle that the initiations of alternate, 'father-son', generations were supposed to follow one upon another was disregarded, and they began to be held concurrently. This was probably less a 'deterioration' of the original model than a creative adaptation which allowed for the more efficient mobilization of young fighting men, probably inspired to some extent by the age-systems of Maa-speakers encountered during the expansion. Nonetheless, it did signal a marked decrease in the traditional authority of the senior elders who previously had provided such an important focus of Turkana group identity.33 At this critical point, another dramatic Turkana genesis tradition, this one concerning Lokerio, a Meturona Great Diviner descended from Apatepes, reveals one last 'stage of origin'. In some versions, paralleling the 'child and the spring' tradition, Lokerio 'creates' Lake Turkana by beating on rocks with his sacred stick so that water floods out. He is then depicted as leading a large Turkana army across the lake to raid the Sampur and their Cushitic allies, and returning with large numbers of camels which provide the basis for the present Turkana herds. This was accomplished by Lokerio 'parting the waters' with his stick so that his men crossed over safely, and then closing them to deny his enemies pursuit. And so once again we find a popular motif, widespread throughout Africa, which conveys, via the magical crossing of waters, the idiom of a society's transcendence, in this instance a kind of 'rite de passage', by which the Turkana assumed a new collective identity focused on the figure of Lokerio the diviner.34 
